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-tseng@hope.edu T he impressive growth of Christianity in a rapidly modernizing China in the post-Mao decades has attracted much recent media attention. 1 A look at the development of the Chinese church in the past century of China's tumultuous history reveals an even more extraordinary record. 2 Yet the remarkable story of Christianity in China has been burdened by emotional baggage stemming from deep historical roots. An element of this baggage is the unfortunate association of Christianity with Western military power in the minds of many Chinese in the past one and a half centuries because the door to missionary activity was opened in the nineteenth century by various "unequal treaties" following the Opium War of 1839-42. Another is the current state of the Chinese church, divided between government-sanctioned Three-Self churches and "house churches," which are subject to government suppression. Both elements are important to the history of Christianity in modern China, but this essay will address only the latter. More specifically, this essay will address the challenges of writing an integrated history of the indigenization of Christianity in twentieth-century China given the current state of scholarship on the subject, and with a view to the divided state of the contemporary Chinese church.
The history of the indigenization of Christianity in China in the twentieth century has three currents: (1) the ecclesiastical development of the Church of Christ in China, which was the culmination of the church-union movement in China in the first decades of the twentieth century; (2) the emergence of Chinese Christian intellectuals associated with missionary colleges and universities, the best known of which was Yenching University; and (3) the emergence of independent preachers and their mass followings outside denominational missions. The first and the second developments shared a similar set of historical actors: representative figures such as Cheng Jingyi, T. C. Chao (Zhao Zichen), Liu Tingfang, Wu Leichuan, and Y. T. Wu (Wu Yaozong The ecclesiastical, intellectual, and independent-preacher subplots of the indigenization story are told separately, often with conflicting assessments of the historical significance of the first two on the one hand, and the third on the other. This state of affairs brings to mind a sermon in 1931 by A. W. Tozer entitled "The Love of God." 3 In this sermon Tozer gave a word of caution to his hearers concerning the subject on which he was preaching: that in analyzing the various aspects of God's love, one risks becoming a botanist who takes apart the petals of a flower, with the outcome of this endeavor being botany and no longer a flower! While the conflicting currents and historical assessments may seem to be of merely academic interest with regard to the pre-1949 period, they take on greater immediacy with regard to the post-1949 period, for the painful divisions in the contemporary Chinese church can be traced back to the pre-1949 period. The history of the indigenization of the Chinese church is the spiritual heritage of Chinese Christians; yet without a balanced assessment and honest acknowledgment of this history, Chinese Christians cannot fully lay hold of this heritage. This essay will examine four representative studies as they pertain to one of the three currents of indigenization. The list is by no means exhaustive; rather, it is only an illustration of the dichotomy that exists in historical assessments of these currents of indigenization.
Edinburgh 1910 and Cheng Jingyi
Of the three currents of indigenization, the ecclesiastical is the least well studied in terms of depth, though not necessarily in terms of the number of volumes. Nonetheless, it is indisputable that within the missionary establishment and among Chinese Christian circles associated with it, the movement toward indigenization received significant encouragement and impetus from the 1910 World Missionary Conference, held in Edinburgh, Scotland. In his recent study on the conference, Brian Stanley mentions the contribution of Cheng Jingyi, one of only three Chinese delegates out of 1,215 official delegates to the conference. 4 At the time of the conference, Cheng was a twenty-eight-year-old assistant pastor of a newly established church of the London Missionary Society (LMS) in Beijing. He was also a fairly new Christian, having been converted at the age of seventeen at a revival meeting in Tianjin. He had already been to Great Britain, having been invited there in 1903 to assist an LMS missionary in revising the Union version of the Mandarin New Testament; he had also studied at the Bible Training Institute in Glasgow from 1906 to 1908.
This current of indigenization was located within the Protestant missionary enterprise in China, even though its initiative did not originate solely from missionaries. In fact, Stanley observes that Cheng "made a profound and even disturbing impact" at the conference through the two speeches he gave: one on the morning of Thursday, June 16, in the debate of the report of Commission II; the other on the morning of Tuesday, June 21, in the debate of the report of Commission VIII. Both commission reports-"The Church in the Mission Field" (II) and "Cooperation and the Promotion of Unity" (VIII)-addressed issues that were pertinent to the Chinese church. In his speeches, Cheng urged that the Chinese church be allowed to support itself and direct its own life, and that a united Protestant church be formed in China. 5 Cheng's participation in the 1910 World Missionary Conference propelled him into a position of leadership in the Protestant missionary enterprise in China and gave him a place in subsequent international missionary conferences. The respect to him given by the conference leaders can be seen in the fact that he was among those recommended by the business committee for membership in the Continuation Committee to carry on the spirit of cooperation in missions; he was chosen as the one representative from China among the thirty-five members. 6 Subsequently, the Continuation Committee evolved into the International Missionary Council in 1921, in which Cheng remained involved until the end of his life. Upon his return to China, he was ordained to be the pastor of Mi-shi Hutong church, where he had served as an assistant pastor. In addition, following steps to establish a national branch of the Continuation Committee in 1912-13, Cheng was appointed the first joint secretary of the China Continuation Committee. The six conferences of the China Continuation Committee held in China in early 1913 stressed three-self principles as the goal and promoted the idea of federation as a first step toward full union. In Shanghai in 1922 he presided over the inaugural conference of the National Christian Council of China, which was the successor to the China Continuation Committee. And from 1924 to 1933 he served as the general secretary of the National Christian Council of China. In 1927 he presided over the formation of the Church of Christ in China, which united sixteen Presbyterian, Congregational, and Baptist church bodies; Cheng was appointed its first moderator (later general secretary), serving till his death in 1939. The impetus given by the Edinburgh conference to the indigenization of the Chinese church is reiterated by Stanley: "The vision of a single three-self nondenominational church, which the Communists forcibly imposed on the Chinese Protestant churches after 1951, thus saw a partial realization over twenty years earlier, a fact which is often forgotten. The Edinburgh conference had played an important part by giving Cheng Jingyi and other Chinese spokesmen the platform for the initial articulation of that vision." 
and missionary, who had a share in the movement for unity which culminated in the Church of Christ in China, and the many who quietly and devotedly participated, often under great difficulty, in danger and deprivation, in the work and witness of that Church. Many of them are already gone from our midst; most of their names have already disappeared from man's notice. But they are known to God, and their labors have surely borne good fruit." 8 
Samuel Ling on Chinese Christian Intellectuals
This sanguine assessment of the Church of Christ in China and the indigenization movement it represented is called in question by at least two studies, each a representative work on one of the other two currents of indigenization, namely, the Chinese Christian intellectuals and the independent preachers; they are Samuel Ling's "The Other May Fourth Movement" and Lian Xi's Redeemed by Fire. Both studies have an indirect bearing on assessing the historical significance of the Church of Christ in China, and they illustrate the bifurcated state of historical studies on the indigenization of Christianity in China, which is in turn mirrored in the divided state of the contemporary Chinese church.
"The Other May Fourth Movement" is a study of Chinese Christian intellectuals of the May Fourth generation, 9 men who had been converted to the Christian faith as a result of having been exposed to the liberal wing of the Protestant missionary enterprise in China and who went on to take their place as leaders of the liberal wing of the Chinese Protestant church and in the movement leading up to the formation of the Church of Christ in China. 10 In this work Ling argues that Christianity has an important place in the intellectual history of the May Fourth movement, even though the impact of Christianity has been obscured by the Communist victory of 1949. Ling focuses on Chinese Christian intellectuals of the liberal persuasion, because Chinese Christian fundamentalists such as Wang Mingdao and Watchman Nee were not active in the May Fourth circles.
Ling points out that liberal Protestant Christianity, in contrast with conservative, fundamentalist Protestantism, had certain distinctive theological presuppositions: the educability of man, the immanence of God, emphasis on the humanity of Christ, and the hope of the coming kingdom through social reform. It also found expression in China through institutions such as the Christian colleges and schools, as well as the Y.M.C.A. and Y.W.C.A. These missionary organizations constituted the theological and institutional contexts in which the members of the Life Fellowship operated. Ling names two central concerns of the project of these Chinese Christian intellectuals, who sought to find a viable alternative for China's social problems: "These two concerns can be summarized by the terms 'indigenization' and 'social reconstruction.' The former is a concern specific to Christians; the latter is shared by almost all Chinese intellectuThe painful divisions in the contemporary Chinese church can be traced back to the pre-1949 period.
als at the time. 'Indigenization,' understood as the sinicization of both the organization and the theology of the church, can be seen as the Christian parallel of nationalism in China. 'Social reconstruction' represents the desire to solve China's social problems; it is here especially that the 'contest of ideas' took place. The important point, however, is that Chinese Christians shared the concerns of their contemporary nationals. Their fate was the fate of the Chinese people; they identified themselves first with the Chinese people, and second with their religion." In other words, the Chinese Christian intellectuals' engagement with the political concerns of their age significantly shaped the indigenization they represented. In the end, Ling offers the following less-than-sanguine assessment of these Christian intellectuals' project: "After 1927, their appeals for Christian social reconstruction became increasingly hollow and obsolete. Some turned disillusioned, and became radical. In both their intellectual outlook in 1919, and the onslaught of their critics in 1922, the Christian Renaissance typified the failure of liberal Protestantism to infiltrate the Chinese society and to capture leadership in the intellectual arena."
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Lian Xi on Chinese Independent Preachers
In contrast, Lian's Redeemed by Fire: The Rise of Popular Christianity in Modern China examines various indigenous, or populist, manifestations of the faith, as opposed to developments within denominational or missionary churches or among Westerneducated Chinese Christians associated with denominational or missionary churches. Regarding contemporary indigenous Chinese Christianity, Lian observes, "With a predominantly rural and lower-class membership, the homegrown Christianity has been characterized by a potent mix of evangelistic fervor, biblical literalism, charismatic ecstasies, and a fiery eschatology not infrequently tinged with nationalistic exuberance." He traces these characteristics through his study of the various indigenous Christian groups examined in the book. He also notes the dramatic change of Christianity's relationship with the rural masses: "It is not an insignificant change in the fortunes of Chinese Christianity over the past century that, in many areas of the country, the rural masses have completed a journey from church demolishers to church builders and defenders." Lian defines "popular Christianity" as follows: "For the Republican period, I find it mostly outside denominational missions, even though its influence also spread among them. After 1949, it retained its antiestablishment predilection and throve in opposition to the Three-Self churches, although the latter were not impervious to its irrepressible energy. During both periods, it captured the religious fervor and creativity of the masses that were excluded, for the most part, from the pursuits of the elite in Chinese society." 12 Lian argues that the two main elements of popular Chinese Christianity and their historical roots are nationalism and messianic convictions. He describes popular Chinese Christianity as "ostensibly Christian in theology but no less traditionally Chinese in temperament," because "popular millenarianism came to define the indigenous, largely sectarian, Christianity in the twentieth century." Lian sees the growth of popular Christianity as the latest development in the line of popular millennial movements in Chinese history:
In fact, the emergence of homegrown churches since the Republican era points to an evolution of popular religion in modern China, when Christianity joined indigenous beliefs in supplying the core ideology in sectarian movements. Like most messianic convulsions in Chinese history, the drive toward a fiery, apocalyptic Christianity in modern China was largely induced by political, national, and environmental crises, and by momentous social change along with overwhelming personal distress; it has also brought forth a religious response on a matching chiliastic scale. . . . It has, in sum, fostered a new form of messianism in a country where millenarian movements have been one of the few possible ways to channel the aspirations and the discontent of the masses.
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Whereas Ling presents the subject of his study in opposition to the conservative wing of Protestantism, Lian presents the subject of his study in opposition to the liberal wing of Protestantism-more specifically to the version of indigenization represented by the Church of Christ in China and its leaders. Both, however, come to a very similar historical assessment. Lian sees the student-led anti-Christian movement that broke out across China in 1922 as evidence that early twentieth-century missionary efforts at indigenizing Christianity had failed, for Chinese students had rejected the message of the YMCA and the Mott-Eddy campaigns, which equated national salvation with the development of Christian character. Concerning these efforts to indigenize Christianity in China, Lian notes, "At best, Cheng Jingyi and his generation of Protestant leaders cultivated by the missionaries succeeded only in fulfilling the missionary vision of a native church safely within the limits of mainline Western Protestantism." In short, Chinese Christian leaders who rose through the Protestant missionary enterprise preached "a missionary Christianity." 14 This is essentially the same conclusion mas Ling's assessment that Chinese Christian intellectuals associated with the Protestant missionary establishment failed to persuade their countrymen of the relevance of the social gospel for China.
The Need for an Integrated History
As the studies discussed above show, the history of the indigenization of Christianity in China is not only fragmented but also contentious. Which one of the three currents represented the genuine emerging indigenous Chinese church? Implicitly or explicitly, this question runs through the works of Merwin, Ling, Lian, and, to a lesser extent, Stanley, even as each work demonstrates the unique contributions of each of the three currents of indigenization. All three agree on the importance of developments in the pre-1949 period, and two of the three studies specifically point to a theological fault line that divided the ecclesiastical and intellectual currents on the one hand from the independent preachers on the other: that is, the modernistfundamentalist controversy.
The roots of the divided state of both historical scholarship on the indigenization of Christianity in China and the contemporary Chinese church are theological and historical. The modernistfundamentalist controversy had a far-reaching impact on the The history of the indigenization of Christianity in China is not only fragmented but also contentious.
indigenizing Chinese church. It was highly divisive within both missionary and Chinese Christian circles, as Kevin Xiyi Yao's 2003 study on the fundamentalist movement among China missionaries in the 1920s and 1930s carefully documents and as the discourse of fundamentalist Chinese Christian leaders of the time illustrates. 15 It shaped the initial responses of Chinese Christians to the Chinese government's religious policy in the first decade of the Communist regime's existence, evidenced most notably in the fact that the leader of the Three-Self Patriotic Movement in the 1950s was the modernist Y. T. Wu, and the most vociferous opponent to this movement on theological grounds was the fundamentalist Wang Mingdao. 16 Moreover, it has shaped to some extent the ways in which historians deal with this history and the three currents that are found in it, as the studies discussed above show.
In addition to the theological fault line, the historical circumstances of the post-1949 Three-Self Patriotic Movement added political oil to the theological fire. Today, even though most Chinese Christians have a very limited knowledge of the historical roots of the current state of the Chinese church, historical wounds continue to cause a painful rift between Three-Self and house churches after the reopening of churches in 1979, especially for long-time Chinese Christians who have suffered through the years of Communist repression and are now elderly. Ironically, a visitor who walks into a Three-Self church and a house church today will likely find that the two are not very different theologically. In fact, modernist theology has all but disappeared, except at the highest level of national leadership. 17 This in itself is an interesting historical development worthy of a separate study, but more important, the fragmented state of current scholarship on the history of the indigenization of Christianity in China mirrors the divided state of the contemporary Chinese Church. Just as an integrated history that brings together the three currents of indigenization is essential to an accurate understanding of this significant historical development, so acknowledging the theological and political roots of the Three-Self Patriotic Movement as it developed after 1949 is key to a mature Chinese church, in which Chinese Christians fully lay hold of their unique spiritual heritage.
